In contemporary Islamism -to be distinguished from Islam -one finds two features united: a totalitarian movement combined with a political religion. It is unfortunate that only few people understand the phenomenon well. Why? It is the preoccupation with 'terrorism' 1 that has been prevalent since 9/11. One observes a mushrooming of unbalanced literature, whose authors mostly turn a blind eye to the roots of this phenomenon. Some ignore the need to investigate the historical factors that breed political violence, whereas those who do acknowledge the root causes often do little more than confirm the stereotype that world poverty and globalisation are the underlying causes of terrorism. Further, many of these authors leave us in the dark about the phenomenon and its social and ideological dynamics. One of the few intelligent pieces published in the western press was a commentary in the International Herald Tribune, published after the death of the Jordanian jihadist leader Musab al-Zarqawi, which acknowledged: 'The most important lesson of his reign of terror was the mirror it held up to our misunderstandings of the jihadist threat'.
In contemporary Islamism -to be distinguished from Islam -one finds two features united: a totalitarian movement combined with a political religion. It is unfortunate that only few people understand the phenomenon well. Why? It is the preoccupation with 'terrorism ' 1 that has been prevalent since 9/11. One observes a mushrooming of unbalanced literature, whose authors mostly turn a blind eye to the roots of this phenomenon. Some ignore the need to investigate the historical factors that breed political violence, whereas those who do acknowledge the root causes often do little more than confirm the stereotype that world poverty and globalisation are the underlying causes of terrorism. Further, many of these authors leave us in the dark about the phenomenon and its social and ideological dynamics. One of the few intelligent pieces published in the western press was a commentary in the International Herald Tribune, published after the death of the Jordanian jihadist leader Musab al-Zarqawi, which acknowledged: 'The most important lesson of his reign of terror was the mirror it held up to our misunderstandings of the jihadist threat'.This article sets out to expand on and substantiate this insight by presenting Islamism as a transnational movement that is based on a political religion. As such, it represents the most recent variant of totalitarianism. Its strength lies in its ability to draw on an ideology rooted not only in a real religious faith but also that has assumed an intensely politicised expression. This process is referred to here with the term the 'religionisation of politics', a neologism that, though hardly melifluous, is needed to distinguish political religions that emanate from the politicisation of religion from those which are sacralised forms of secular politics, such as fascism or communism. The religionisation of politics by jihadists, their extensive use of religious formulae and terms to articulate a political agenda, and their presentation of this strategy as a divine mission, result from the politicisation of Islam into Islamism. 
I. Introduction: the Hypothesis
When reading the majority of texts that comprise the vast literature that has been published by self-proclaimed pundits on political Islam, it is easy to miss the fact that a new movement has arisen. Further, this literature fails to explain in a satisfactory manner the fact that the ideology which drives it is based on a particular interpretation of Islam, and that it is thus a politicised religious faith, not a secular one. The only book in which political Islam is addressed as a form of totalitarianism is the one by Paul Berman, Terror and Liberalism (2003) . The author is, however, not an expert, cannot read Islamic sources, and therefore relies on the selective use of one or two secondary sources, thus failing to grasp the phenomenon. One of the reasons for such shortcomings is the fact that most of those who seek to inform us about the 'jihadist threat' -and Berman is typical of this scholarship -not only lack the language skills to read the sources produced by the ideologues of political Islam, but also lack knowledge about the cultural dimension of the movement. This new totalitarian movement is in many ways a novelty in the history of politics since it has its roots in two parallel and related phenomena: first, the culturalisation of politics which leads to politics being conceptualised as a cultural system (a view pioneered by Clifford Geertz); and second the return of the sacred, or 're-enchantment' of the world, as a reaction to its intensive secularisation resulting from globalisation.
The analysis of political ideologies that are based on religions, and that can exert appeal as a political religion as a consequence of this, involves a social science understanding of the role of religion played by world politics, especially after the bi-polar system of the Cold War has given way to a multi-polar world. In a project conducted at the Hannah Arendt Institute for the application of totalitarianism to the study of political religions, I proposed the distinction between secular ideologies that act as a substitute for religion, and religious ideologies based on genuine religious faith, which is the case in religious fundamentalism (see note 24) . Another project on 'Political Religion', carried out at the University of Basel, has made clearer the point that new approaches to politics become necessary once a religious faith becomes clothed in a political garb. 4 Drawing on the authoritative sources of political Islam, this article suggests that the great variety of organisations inspired by Islamist ideology are to be conceptualised both as political religions and as political movements. The unique quality of political Islam lies is the fact that it is based on a transnational religion (see note 26). The 'religionisation' of politics in this case -as a politicisation of the
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Islamic religion -represents the return of the importance of the sacred on an international scale. Political Islam presents a civilisational-cultural 'awakening' that is framed as a 'revolt against the West' (see note 30), a conceptualisation of its mission which makes it necessary to distinguish between Islam as a faith and Islamism as a political ideology. In describing this political ideology as 'totalitarian' this article is following the tradition of analysis pioneered by Hannah Arendt, who distinguished between totalitarianism as an ideology, as a movement and as a political rule. 5 Thus Islamism is discussed here on the levels of movement, political system and ideology. Among the basic features common to all forms of totalitarianism is the goal of imposing norms of belief and behaviour on all aspects of life, thus also denying any separation between the private and the public sphere. As a form of totalitarianism, Islamism plans to subordinate civil society to the comprehensive state apparatus directed by a totalising Shari'ah. It also contains anti-Semitism, one of the components that Arendt identified as a fundamental feature of totalitarian ideologies. 6 For jihadists, the resort to terror is not an end of itself, rather it is a means employed in the service of what Sayyid Qutb called a 'world revolution of jihad', 7 an idea that aims at establishing an order of Hakimiyyat Allah [God's rule] as the precondition to remaking the world. The new order will first be established within the world of Islam (i.e. 'the Islamic state') and then expanded to become a new world system of governance. Given these ambitions, any approach that focuses solely on Islamism as a form of terrorism will fail to grasp its nature both as a totalitarian ideology and as movement that bases itself on a form of political religion. Jihadism is not only a threat to international security, but equally to open society in general, be it in the world of Islam or in the West. Certainly, it is inconceivable that the Islamic world order that it aspires to inaugurate could ever materialise in the foreseeable future. Nevertheless, the mobilising potential of the new political religion contributes to creating disorder 8 in the world of Islam, in the Muslim diaspora of Europe and across the globe in general. For all these reasons, it is appropriate to study the many component organisations of the contemporary Islamist movement as a totalitarian, transnational movement based on political religion in the sense we have outlined.
The phenomenon of Islamism combines a totalising movement and the ideology of political religion. The jihadism that adopts terrorism as its most recent military strategy is only one branch of Islamism. This jihadism presents a new pattern for warfare, one that is no longer waged between organised state armies. In this context, Martin van Creveld coined the term 'low intensity war', and Kalevi Holsti speaks of a 'war of the third kind'. Both allude to the way jihadist terrorism follows the pattern of an irregular war fought by non-state actors, members of an organisation that does not respect any internationally agreed rules of engagement or conduct. 9 If this violence were not based on an ideology articulated in religious-cultural terms, then one would be inclined to view its perpetrators as simple criminals violating the law; and hence to be countered only through strategies of professional policing. This would be wrong because jihadist Islamists are men acting as 'true believers' in a totalitarian movement. A closer look at the jihadist organisations that form one component of the Islamist movement shows that they are the product of the twin process of the religionisation of politics and the politicisation of religion. This observation reveals to us how the ideological dynamics of Islamism differ from those of sacralised political ideologies, such as communism or fascism.
In the context of the jihadisation of Islam, such movements adopt the strategies of irregular warfare, and of the 'Shari'ahisation' of Islam that promotes a totalitarian order -both of which can only be rationalised by a selective reading of Islamic tradition and theology -consequently, political religion becomes an essential concomitant of the way jihadism operates as a political movement. Not only does the ideology of contemporary jihadism deviate significantly from the tradition of classical Islamic jihad, but also the traditional Shari'ah differs essentially from the one advocated by political Islam. Both are 'invented traditions' that encourage the emergence of an international movement operating as a transnational religion with global networks. The overarching goal is to construct a divinely ordained order whose task it is to remake the world in a totalitarian, but sacred, spirit.
At this preliminary stage of analysis it is important to stress that it would be wrong to infer from references to the political character of jihadism that it has nothing to do with Islam. The central issue, however, is not whether there is a scriptural Islamic basis for militant Islamism. What is important is to recognise that jihadists perceive themselves as 'True Believers'. 10 For this reason jihadist Islamists excommunicate all fellow Muslims from the Islamic community of the umma if their views are not shared. In jihadist Islamism the umma is reconfigured to become what Benedict Andersen calls an 'imagined community' fighting jihad for an Islamic world order. The argument that jihadism is much more than mere terrorism is also corroborated by the fact that, while they use violence without observing international conventions on ethical rules of conduct, they are also engaged in a war of ideas and worldviews. It follows that the role played by ideology in jihadism not only needs to be taken seriously for grasping its complex nature as a form of politicised religion, but also that scholarship needs to distinguish Islamism from spiritual Islam in this ongoing war of ideas. 11 This must be stressed if the present analysis is not to be open to the charge of Islamophobia.
II. The Roots of Totalitarian Islamism: the Movement of the Muslim Brotherhood
For ethical and analytical reasons the distinction we have drawn between Islam and Islamism (see note 3) is essential for the present inquiry. Because reformed Islam can be made compatible with democracy, it is imperative to emphasise that the claim that political Islam is a totalitarian ideology can only apply to it in its manifestations as a political religion, and does not refer to the relationship between Islamic spiritual beliefs and the ideology of jihadism. In fact the defence of open society against the totalitarian idea of jihadism is a task that in principle could be carried out jointly in a 'Muslim-western' alliance that ensures that the 'war on terror' is not a war on Islam and on its people, thus avoiding the charge of Islamophobia. However, in distinguishing between a liberal Islam and a totalitarian one, it is important to stress that the democratic Islam envisaged here has nothing to do with the 'Liberal Islam' 12 presented by Charles Kurzman in his recent reader on this topic. One of the alleged 'Muslim liberals' whom he cites is Mufti Yussuf al-Qaradawi, well-known for his incitements to jihad against the West, as well as other Islamists involved in turning Islam into a form of jihadism, thus replacing democratic Islam by a political religion with a totalitarian agenda.
Bearing in mind such distinctions, totalitarian Islamism can be seen as a mainstream opposition to western democratic institutions carried out by a minority, 15 This text and other essays document the first formulation of the new totalitarian jihadist ideology. The view of the grandson of alBanna, the Swiss born Tareq Ramadan, suggesting that there is a continuity within the Islamic revival stretching from al-Afghani in the nineteenth century to al-Banna in the twentieth century is utterly wrong. 16 Unlike al-Banna, the revivalist al-Afghani has nothing to do with political Islam.
The fact that the major sources of Muslim indoctrination into intellectual terrorism can be traced back to the 'Movement of the Muslim Brotherhood' is corroborated in several catechisms and pamphlets authored by Sayyid Qutb. A pioneer of Islamism, Qutb continues to be its most influential ideologue across the globe. 17 His work is also translated -by underground networks -into a number of Islamic languages. Certainly, the precursor of contemporary jihadism is alBanna, the grandfather of Tareq Ramadan, but the idea of 'jihad as a permanent Islamic world revolution' (see note 7) in the pursuit of establishing global Hakimiyyat Allah stems from Qutb. This movement and its ideology pose a major threat to the secularity of western society established by the Westphalian system in the seventeenth century. 18 The totalitarian form of jihadism represented by the 'Society of the Muslim Brotherhood' views as its primary task the destruction of this system. The agenda of this movement goes far beyond 'religious extremism'; it pursues the goal of imposing a totalitarian Islamic government throughout the world. Despite the current moderation in its rhetoric in its home-country, Egypt, the Muslim Brotherhood continues to operate as a totalitarian movement, and it is not merely the advocate of an 'Islam without Fear', as some would like to believe. 19 Thanks to its profound impact on the Muslims of the diaspora, the jihadist Islam of the Brotherhood has become Europe's dilemma. 20 Though the Muslim Brotherhood is in a minority, this new totalitarian movement has been very successful. With the assistance of Madrassas and faith schools, both in the world of Islam and in its diaspora in Europe, it has managed to spread its ideology and the worldview that underpins it. Its radical religiousIslamist ideology makes it possible for the movement to adopt indoctrination as a proactive policy of recruitment. The rationale is as follows: first teach jihadism and then conduct recruitment campaigns which aim to mobilise converts for the creation of a new totalitarian order. Following this strategy in the war of ideas, the Muslim Brotherhood has been able to win the hearts and souls of many young Muslims by indoctrinating them to accept the principles of a new totalitarianism.
As stated, the foremost authority of the totalitarian ideology of global jihad based on an Islamist interpretation of Islamic doctrines is Sayyid Qutb, a figure who continues to be seen as the rector spiritus of Islamism. His call for a world revolution exerts considerable appeal, and predates by a few decades al-Qaeda and its own form of internationalism. However, it is the emergence of a post-Cold War, post-bipolar political situation that has enabled jihadist internationalism, which has existed ever since the birth of the Muslim Brotherhood in 1928, to thrive. The ultimate goal is the establishment of a global Islamicate, i.e. a Dar alIslam, that will embrace the entire globe. It is this projected totalitarian order, the substance of the ideology of jihadism, that signals the return of the sacred in the guise of political religion, one whose implications for international security need to be evaluated.
Unlike earlier, secular forms of totalitarianism, the new variety is based on the return of the sacred in the form of a political religion within the framework of the culturation of political processes. Another factor is the ascendance in world politics of actors without allegiance to particular states who operate from within local movements acting globally, jihadist terrorism being a prime example. The phenomenon is of concern to international studies now that the transnational context of politicised religion has become of one of the major issues of international affairs. 21 In order to conceptualise this new phenomenon, I propose to adapt Hannah Arendt's theory of the totalitarianism by combining it with a view of jihadism as the fusion of a movement with the vision of a 'political order', in the tradition of Hedley Bull's work on International Relations. This tradition sees order as the pivotal subject of world politics. 22 Such an order can either be democratic or totalitarian. The order which the Muslim Brotherhood envisions, the Nizam Islami, is essentially a totalitarian one. The source for the idea that civilisations rather than nations are the basic units of world politics is not Samuel Huntington, but rather Sayyid Qutb. In his book al-Islam wa Mushkilat alHadorah [Islam and the Problems of Civilisations], Qutb presents his vision of a world ruled by Islam and triumphing over its enemies, 'the Zionists and the Crusaders', its sovereignty legitimated by Hakimiyyat Allah and its society based on 'Shari'ah, the Islamic way of life and its worldview', 23 both of which are seen by Qutb as valid for the entire world. Two visions of the ideal world order conflict here: the Kantian schema for world peace based on the existing Westphalian order being is challenged by the call for a Pax Islamica that can be traced back to the political Islam of the Muslim Brotherhood. Its politicisation of religion is accompanied by a religionisation of politics. This new totalitarian ideology can also be seen as a variety of religious fundamentalism, all species of which present their concept of order as a formula for remaking the world. Qutb's prescription of a Hakimiyyat Allah is the core element of the new ideology, and its movement fights for an ultimate divine political order to be installed as the new totalitarianism.
Two elements in Hannah Arendt's theory of totalitarianism in particular, the movement and the system of rule, are relevant when conceptualising the phenomenon of religious fundamentalism 24 which, in its Islamist permutation, combines 'Medieval theology and modern politics' 25 in a totalitarian manner. This gives the Islamic worldview a new shape through an invented tradition that 'religionises' politics. It is derived from the ideology and the worldview of the movement and society of the Muslim Brotherhood, which acts today as a form of transnational religion 26 encompassing the world of Islam including its diaspora in Europe. It is interesting to note that during the furore that followed Pope Benedict XVI's Regensburg Address on ecclesiastical history that took place in September
The Totalitarianism of Jihadist Islamism 41 2006, this movement appeared in the theatre of events as a global player making concrete demands, as if it constituted a state.
III. The New Totalitarianism and the Scope of the Analysis
Having established the theme of the present study and outlined the origins of the new totalitarianism bent on establishing the order of Hakimiyyat Allah 27 in the name of Islam, it is necessary to address the thorny issue of Islamophobia. It is not only for the sake of scholarly analysis that it is important to break taboos, even though we are venturing into a conceptual minefield; it is necessary also to refute accusations of Orientalism and Islamophobia, charges often made for propagandistic purposes. In Europe following the attacks on 11 September, and more so after the assaults on Madrid, the Islamist execution of van Gogh in Amsterdam, and the Islamic uprising in the suburbs of Paris, it has become in a way easier to characterise jihadist Islamism as a threat to what Karl Popper called 'the open society', and to condemn totalitarianism from an Enlightenment humanist standpoint without being defamed. I do not overlook the concomitant need to avoid feeding prejudices against Islam. However, though I state this, I must add a warning. It is a fact that Islamists are constructing a putative Islamophobia by associating any suggestions that Islamism is a totalitarian ideology with an alleged demonisation of Islam. Therefore, the principles of an enlightened critique of Islamists needs to be established without losing sight of the way, as the ideology is currently positioned, Islamists can use such a critique as grist to their own mill.
The present analysis focuses on Europe and deals with jihadism in a European context. In so doing, one inevitably faces two extremes of reaction: on the one hand, the well-known and fashionable accusation made against any critique of Islam; and on the other the Islamist attacks on the West. Cultural relativist scholars do not share the view of political Islam presented in this article, and they fail to see that the new religious absolutism of Islam represents a new political religion that heralds a totalitarian threat to the open society. There is yet another extreme position which ascribes all evils to 'militant Islam' in such a way that Islam itself becomes equated with totalitarianism. The present analysis dissociates itself from each of these extremes. Rather, it aims only to cast light on a complex phenomenon, the ideology of jihadist Islamism, and to highlight the political agenda intrinsic to Islamic nostalgia for its cultural past. 28 In fact, the nostalgia of the Qutb tradition summons up collective memories so as to legitimate a claim for Islam's right to rule the world again. Islamists interpret this as fulfilling the religious duty to jihad of every true Muslim. This is the return of history, and not the end of it.
The reinterpretation of the classical Islamic jihad by Qutb is the core issue in totalitarian political Islam. He states: 'The overall and comprehensive revolution of Islam prescribes fighting jihad as a duty on all Muslims for establishing the centrality of Allah (Rabbawiyya) and his rule (Hakimiyya) on all earth … Therefore, jihad is an idea of world revolution (thawrah alamiyyah) … In Islam jihad is a permanent fight.' 29 Those who refuse to see the links between the political religion of Islamism and the related interpretation of Islam promulgated by al-Banna, Qutb and the 'Movement of the Muslim Brothers' have to distinguish between on the one hand the cynical, instrumental use of religion, and on the other a sincere and true belief in a 'divine agenda' based on orthodox religious doctrines presented as the religion of Islam. Understanding this distinction is crucial to grasping the current historical phenomenon of religiously legitimated totalitarianism embodied in Islamism. In the mind of its perpetrators, terrorism serves the cause of 'remaking the world' (see note 24), but is not in itself the goal of the movement. In fact, terrorism is directed against the existing order of the state as one of the infidels to be replaced by a world order based on divine tenets. The order of the state, as well as of the world, is the concern of the new totalitarianism, which takes the form of a 'revolt against the West'. 30 The connection between religion and civilisation was recognised clearly by Raymond Aron, who addressed this subject in terms of the 'heterogeneity of civilisations'. A civilisational dimension was also acknowledged by Qutb himself (see note 23). In addition, 2006 saw the celebrations of the 600th anniversary of the death of the great Muslim philosopher Ibn Khaldun in Granada, a figure who established the 'science of civilisations ' [ilm al-umram] . Without referring to either Aron or to the founder of the science of civilisations, Ibn Khaldun, Samuel Huntington speaks of a 'clash between civilisations'. His thesis has to be placed in the conceptual framework suggested by Hedley Bull, who exposed the fallacy of the so-called global village when he stated that:
it is also clear that the shrinking of the globe, while it has brought societies to a degree of mutual awareness and interaction they have not had before, does not in itself create a unity of outlook and has not in fact done so … Humanity is becoming simultaneously more unified and more fragmented. 31 Without buying into any Huntingtonian 'clash' thesis, I propose to see the conflict between civilisations to which he refers as one that can be peacefully solved through cross-cultural 'bridging', though the religionisation of politics (e.g. the Islamisation of politics in Palestine) makes this far more difficult. 32 The core phenomenon underlying the issue is a simultaneous process of structural globalisation and cultural fragmentation. 33 European political and economic expansion led to a process of structural remapping, one that has contributed to the structural mapping of the entire world according to the norms of the civilisation of the West. 34 However, this globalisation was not accompanied by the universalisation of western values. It is thus necessary to distinguish between the globalisation of structures and the universalisation of values. The globalisation of structures coexists with cultural fragmentation, and therefore with it comes the lack of universally valid and accepted norms and values.
The new challenges to the West stem from new challengers, non-state actors who in their revolt against western values call for a radical process of de-westernisation. 35 In so doing, they draw on religion, though in the guise of a political agenda, so as to legitimise the political order they envision with ideological foundations based on a set of religious tenets. Political issues are negotiable, but not religious ones. It is disturbing to see democracy identified exclusively with the West and Islam with Hakimiyyat Allah [God's rule], not only in the mind of Huntington, but in Islamism itself, because its ideology also depicts the competition between democracy and totalitarian rule as a clash of civilisations. Only an enlightened Islamic education in democracy could avert an ultimate conflict, but this is a most difficult undertaking in an age of Islamism. 36 Following Qutb, one
The Thus the Islamist drive to reverse trends towards secularising the world has introduced a new vision of totalitarianism into world politics. This issue assumes the character of a civilisational conflict in world politics 38 because processes of secularisation and those of de-secularisation are related to rival civilisational worldviews underpinning conflicting political visions for the world. These contrasting perspectives are embedded in a competition between a totalitarian order based on a globalised Shari'ah and a democracy that sees itself as the role model for the whole world. In line with Qutb and Mawdudi, the leading Islamist al-Qaradawi (see note 12 and in contrast note 39), a figure who is often presented to the western audience as an example of 'liberal Islam', dismisses democracy and discards it as an imported solution (hal mustawrad) alien to Islam. 39 This figure has become the global Imam of incitement to revolt against the West on al-Jazeera television.
It is intriguing to see the totalitarian Islamist movements active in the European diaspora. Fleeing the persecution in the world of Islam, Islamists find a refuge in the West and make full use of the very values that they dismiss. Jean-François Revel sees in this form of multiculturalism a 'Democracy against Itself'. 40 In defending the open society against its enemies, the reader is reminded of the two levels of order in the strategy of Islamism: first, the replacement of secular regimes in the world of Islam itself by the Nizam [system] of Hakimiyyat Allah [God's rule]; second, and building on this premise, the establishment of a global Pax Islamica via an Islamic 'thawra al-alamiyya' (world revolution), as envisioned by Qutb. In Europe itself, while combating the new ideology of totalitarianism imported via migration and transnational movements, the choice is between the Europeanisation of Islam and the Islamisation of Europe (see note 26). In the foreign policy relations of Europe, both with the world of Islam and with the wider world, Europeans need not only to support pro-democracy movements, but also to understand the ambiguity of the Islamists. Despite their deep contempt for western democracy, Islamists make full use of western democratic rights for establishing the tactics to be adopted by their movements within the continent itself. Is it justified to provide the new totalitarianism with protection in the name of democracy in Europe? In its foreign policy, the European Union claims to support democratisation in neighbouring countries, 41 yet continues to lack a consistent strategy for dealing with totalitarian Islamists within its own borders. Most European politicians fail to recognise the degree to which Islamism is prepared to use Europe as a theatre of war.
IV. The Context of Islamism's New Totalitarianism: a Transnational Movement based on a Reimagined Islamic Umma
Mark Juergensmeyer claims that a competition between religious and secular orders underlies 'The New Cold War' being fought by jihadists, and that this is a 'Terror in the Mind of God' (see note 15). Prior to the broadening of the scope of jihadist activities from the domestic level of the state to an international level, the Islamic revolution in Iran, despite its sectarian Shi'i character, created a precedent for such a development. It also provided an incentive to Islamist terrorism. In fact, terrorism has served as an instrument of foreign policy for the exportation of Iran's Islamic revolution. 42 This development in Iran led a few scholars to study Islam as the basis for a foreign policy that is legitimised by a politicised, transnational Islamist religion, 43 one bent on resolving the basic issue, namely: 'Who will provide the primary definition of the world order, the West or Islam?' 44 The resulting competition has given rise to what I have called elsewhere the 'new world disorder' (see note 8), a phrase that refers not only to the concrete threat, but also to its totalitarian character. This destabilisation in world politics, the 'religionisation of politics', has dedicated itself to combating 'secularism in International Relations'. 45 This analysis parts company from the one offered by Samuel P. Huntington, even if it had the merit of focusing attention on civilisation as a basic unit of political power. 46 In my contribution to the book by the former President of Germany, Roman Herzog, published under the title Preventing the Clash of Civilisations (see note 32), I expose empirical gaps not only in Huntington's knowledge of Islam, but also in his history of civilisation. This illustrates the need for western social scientists to have a greater knowledge of Islam and its emergence as a 'defensive culture' 47 in world affairs. In particular these scholars need to learn to distinguish between Islam as a faith, and its politicisation into Islamism (see notes 3 and 8). Another problem is posed by those politically correct scholars who not only demonise Huntington, but also silence free speech on the issue of civilisational conflict. Certainly Hungtington has contaminated the term 'civilisation', but to claim that he was trying to 'substitute to the Soviet Union' with Islam is based on a critique of his work driven by conspiracy theory. The new transnational totalitarian ideology and movement are real enough. The political background to re-imagining the umma and the rise of Islamist internationalism in the world of Islam is the crisis of the nominally secular nation-states in the Middle East. 48 Islamist efforts at 'de-westernisation', not properly understood in the West, can be seen as aspiring towards a 'post-secular society', 49 something acknowledged by Juergen Habermas. However, Habermas fails to recognise that the competition between secular and divine orders is inherently connected to the problem of the presence of two worldviews that are diametrically opposed to one another. Consequently, the ideologies of neo-absolutism and of relativism clash with one another even though they arise from the same context. 50 The new totalitarianism is expressed in the concept of din-wa-dawla [unity of religion and state], an idea that challenges the validity of the secular democratic nation-state in the world of Islam, and in its place offers the alternative of Hakimiyyat Allah [God's rule]. It also goes beyond this concern with the Islamic world by claiming that it will found an Islamic form of global politics that embraces the whole of humanity. Again, in the intellectual tradition of the philosophical approach to International Relations presented in the work of Raymond Aron and Hedley Bull, Islamism is interpreted by this paper as an expression of an Islamic revival taking place on a political, cultural and religious level. At stake is not just a political but a civilisational challenge to the secular world order, one which legitimates itself as a way of combating an alleged 'Judeo-Christian conspiracy' 51 believed to be directed against Islam itself. In other words, the Islamist 'revolt against the West' is also one against 'the rule of the world by Jews'.
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This is a well-known theme in traditional European anti-Semitism. In fact, there is a latent contradiction in Islamism between the pursuit of de-westernisation and the adoption of the European tradition of anti-Semitism. This contradiction is resolved by inventing an alliance between 'Jews and Crusaders' which introduces into the revolt against the West a new combination of anti-Americanism and Judeophobia, 52 an idea expressed in the ideology of contemporary Islamist antiSemitism. In relating both essential segments of Islamism to one another, i.e. the idea of Hakimiyyat Allah [God's rule] to the idea of Jewish conspiracy against Islam, jihadism corresponds fully to Hananh Arendt's theory of totalitarianism. Therefore, it is wrong to use terms such as 'fanatism', 'terrorism' and 'extremism' for describing jihadist Islamism, because these terms fail to capture its full dimensions. Jihadist Islamism is the ideology of a transnational contemporary movement which has assumed the form of a new totalitarianism. Again, it must be stressed that to dismiss the study of the jihadist threat of Islamism to the world order as an expression of 'Islamophobia' would be intellectually dishonest. It is jihadism and not Islam itself that is at issue here. The indiscriminate reference to Edward Said's formula of 'covering Islam' for denouncing western media has served as a pretext for rejecting any critical approach out of hand. 53 Islamist totalitarianism promotes Islam in a self-congratulatory manner as a religion for peace, but this is model for peace that is dependent on the extension of Hakimiyyat Allah [God's rule] over the whole of humanity. The clear implication of this view is that there can be no world peace without the global domination of Islam. This is the articulation of a religion-based internationalism that aspires to the creation of a new international order based on totalitarian tenets of a total Shari'ahisation of Islam. It is this ideology of jihadist internationalism that has been adopted by al-Qaeda and ideologically cognate movements, and which must be criticised in the spirit of cultural diversity and religious pluralism. 54 The doctrine of Islamic dominance precludes the embrace of pluralism by Islamists. Not only does this emerge from their sentiment of superiority, but also from the closely connected religious doctrine of a civilisational 'revolt against the West'. 55 In the course of the post-bipolar crisis of international order, these internationalist ideas (e.g. Qutb) and related claims have been able to acquire the power of mobilising myths in the Islamic world. The end of the Cold War bipolar system has opened up Pandora's box for politicised religions.
To sum up, the most relevant features of Islam in the context of International Relations are the degree to which it represents a 'revolt against the West' made up of an alleged alliance between 'Jews and Crusaders', and its rejection of the secular order in Europe instituted by the Westphalian synthesis. 56 The rejection is legitimised by Islamism through the ideology of Hakimiyyat Allah [God's rule]. This concept of order is presented as a way of overcoming the perceived state of crisis in the secular nation-state, and is valid for the whole of humanity. It must be stressed that 'the Nizam Islami [Islamic system]' 57 is a totalitarian political project of Islamism not even acceptable to all Muslims, especially to those committed to freedom and democracy. Only a few jihadists yearn for the traditional order of the caliphate of sunna, which is not acceptable to the shi'a. Most exponents of political Islam restrict themselves, however, to the notion of Nizam Islami. This system is not a vision of peace, and clearly poses a threat to non-Muslims, who, according to the Shari'ah, would be discriminated against as dhimmi, i.e. tolerated minorities. 58 This is a violation of the human rights of non-Muslims, and not, as Islamists claim, a variety of tolerance; in a totalitarian, Shari'ahised Islamic state, and especially in an Islamist world order, non-Muslims would suffer. Even though this vision is not a realistic possibility, the jihadist call for an Islamic world order has serious practical consequences because it acts as a mobilising ideology with considerable appeal to socially disadvantaged Muslims. This undermines the peaceful coexistence of Muslims and non-Muslims. Therefore, the new totalitarianism poses specific threats to security.
V. The Irregular War and Security: the New Totalitarianism in Practice
The new totalitarianism of Islamism is not only a challenge to the policing of security threats, but also to traditional approaches to security studies as they can longer provide adequate perspectives for studying the changed post-bipolar world of the twenty-first century. There have been a few promising attempts to revise current approaches, such as the theory proposed by Barry Buzan, 59 which broadened the perspective on this issue by looking at security in a context that extends beyond conventional military wisdom. However, we were still at the beginning of the process of rethinking strategies when the events of 11 September 2001 reminded us in no uncertain terms that security studies would have to deal with the terrorism committed by politicised religion from a new angle, one that considers not just the organised military force deployed by states, but also the role played by culture and religion, factors not even acknowledged in Buzan's innovative study. In its immediate aftermath, many Europeans comforted themselves with the thought that 9/11 was a settling of old scores with the USA and that it did not concern them, but subsequent events between 2004 and 2006 -especially the acts of violence in Madrid, Amsterdam, London and Paris, alongside bitter Muslim reaction to the Danish cartoon and the speech made by the Pope -demonstrate that Europeans are not just part of the game but major players.. This article has set out to criticise the prevalent preoccupation of the West with Islamist terrorism. By studying the totalitarian dynamics of jihadism, it is possible to see this ideology instead as a declaration of war on the existing world order by warriors who consider themselves to be non-state actors. The threat to international security is thus inseparably linked to a concept of order based on a world religion. The jihadists believe it is possible to mobilise their fellow religionists, numbering one-fifth of the world population (1.6 billion of about 6 billion people of world population), whom they re-imagine as an umma, the historical subject of their world revolution. In the name of this transnational community constituted by the umma, al-Qaeda 60 has declared jihad as war, not only on the West, but also on those Muslims who do not join in with the goal of establishing a totalitarian order. Can it succeed?
The means it has adopted for its struggle -as argued in earlier parts of this article -is an irregular war which takes the form of sporadic acts of terrorism. This is no longer the classical jihad of Islam (see note 37). In the process of the politicisation of Islam, a totalitarian ideology has emerged that disregards the cultural and religious diversity in the world, as well as the heterogeneity of Islamic civilisation itself. 61 However, the jihadist war is being carried out by non-state actors, not by Iraq as a state. Therefore, the removal from power of Hussein in Iraq had no effect on these groups at all. Far from weakening them, the war and its aftermath have provided an enormous boost to jihadism and the appeal of its ideology. This is an empirical fact that continues to be true even after the killing of Zarqawi (see note 2).
The challenge of jihadist Islamism to security is its 'revolt against the West', and this civilisational perspective must be made central to any assessment of the risks it poses. In Iraq, for instance, the USA views the removal of Hussein as a liberation while Iraqis themselves condemn US presence as a military occupation of crusaders. At this point war can no longer be understood here simply as a military conflict between states, but a conflict of world-views. In my earlier book, The War of Civilisations (1995) , and in the project run by the German Council for Foreign Affairs referred to earlier, I considered the role played by particular sets of norms and values in the analysis of security, and coined the term 'civilisational conflict' (see note 38). According to this approach, 62 conflict revolves around the normatively different understanding of five points of particular issue: (1) the state, (2) law, (3) religion, 94) war/peace and (5) knowledge. Alternative ideas of civilisation differ over these areas of issue, and if these differences become politicised then disparities in the ways these five fields are conceptualised can give rise to conflict. The 'war of civilisations' started out as a war of ideas (see note 11) revolving around values and world views which affected the resulting conflict on all three levels: domestic, regional and international. On 11 September this kind of war assumed an overtly military shape. It follows that Jihadism contributes to the militarisation of conflicts between civilisations, and in this capacity it creates a security concern. Though the West is militarily strong, the irregular war of terrorism, the weapon of the weak, cannot be defeated by conventional military force. Israel has won all inter-state wars, but not the irregular war of the Islamist Intifada ongoing in Palestine since September 2000.
These reflections underline the need for a new security approach to deal with the growing threats on two levels: first, conflicts of values which have political implications, but cannot be settled by military means; and second, the irregular use of force which jihadists believe is being deployed in the 'mind of God'. The event of 11 September, as well as the ensuing jihadist attacks in Europe and worldwide, have revealed how interrelated these two levels are. The jihad-terrorist attacks by al-Qaeda against New York and Washington in 2001 succeeded in militarising a conflict of values between Islamic and western civilisation over the ideal 'order'. Their actions were not those of what Edward Said called a 'crazed gang'. Instead they were acts of irregular war carried out by jihadists that turned a conflict between civilisational world views into a military conflict (see note 29), a war whose goal is to realise state the totalitarian order of Hakimmiyyat Allah. 'Gangs' do not involve themselves in international affairs. The western world order is based on 'notions of territorial boundaries, market economies, private religiosity, and the priority of individual rights', while the Islamist one is promoted on the grounds of Hakimiyyat Allah, and hence on the 'universal mission of a transtribal community called to build a social order founded on pure monotheism natural to humanity'. 63 This analysis leads to three central observations. First, the problem of political order -jihadist Islamism is a powerful variety of the politicisation of religion. It not only expresses cultural differences in order to raise them to the level of military conflict, but also revives traditional worldviews in a way that widens the sense of a gap between civilisations. Religious fundamentalism is a global phenomenon which can be found in almost all world religions, all of which share a family resemblance. Islamism is a very specific variant of fundamentalism when it comes to the issue of international order because it seeks to impose a global totalitarian order through military means, and these ideals cannot be controlled by conventional approaches to security.
Second, holy terror and irregular war -not all Islamists fight for their goals in institutions via political strategies, as the AKP of Turkey does. Among them we also find those who resort to violence, within the framework of terrorism, as a way to enforce their concept of order. Jihadism combines 'holy terror' with irregular war. Third, 'Islamic fundamentalism' -in this article, the terms 'political Islam', 'Islamism' and 'Islamic fundamentalism' have been used interchangeably. This is unusual, because some dispute the application of the concept fundamentalism to Islam because of its value-laden connotations. However, this is misleading. Though open to abuse, 'fundamentalism' is still a scholarly analytical concept for studying the politicisation of religion. By using the term Islamism as an alternative to fundamentalism, scholars are unwittingly contributing to the stereotyping of Islam by implicitly seeing it as the only example of the politicisation of religion. In contrast, I argue that 'Islamism' is one variant of religious fundamentalism, a phenomenon that does not only occur in Islam. It is jihadism, the military dimension of this phenomenon, that is specifically Islamic and requires the threat it poses to the West to be assessed within the concept of 'new frontiers of security', 64 which departs from traditional concept of security dominated by military thinking.
To sum up, Islamist jihadism is not only an ideology of religious extremism, but also a new concept of warfare and of political order. In its aspiration for a new world order -a claim revived after the end of the Cold War -Islamism embodies the foremost totalitarian movement of the twenty-first century -a movement based on politicised religion. This movement, a combination of Islamist ideology with jihadism, is the only one in the world that does not restrict its goal of establishing a divine order to a territorialised civilisation -as is the case of Hindu fundamentalism, for instance. Jihadist Islamism seeks to globalise Islam.
The related challenges to international security cannot be grasped within the framework of the old state-centred approach. In previous conflicts with enemy states, North Atlantic Treaty Organisation (NATO) forces have been able to overpower foes, as they did the Serbian army in 1999, with regular armed forces. The same point applies to the effort to oust Saddam in the Iraq war between March 
VI. Conclusions
The Islamist pursuit of an Islamic world order is much more than either terrorism or religious extremism. It is a movement represented by a variety of political organisations that use the same patterns of mobilisation within the framework of the totalitarian order of Hakimiyyat Allah, an idea that plans to convert the entire globe into the Dar al-Islam (house of Islam). Despite originating in the world of Islam, the movement of jihadist internationalism has been able to establish itself within the Islamic diaspora community in Europe itself, making the European Union a key battlefield. In making such assertions it is essential to distinguish Islam and Islamism, not only to protect ordinary Muslims from persecution, but also to counter jihadists who want to recruit from within the Muslim diaspora. In Europe, Europeans need to learn how to live with Islam and engage in its Europeanisation (see note 26) in terms of a politics of inclusion and integration. This concept is relevant both for Muslim immigrants and for Turkey in its bid to join the EU. 65 It is also relevant to EU and national policies to promote the inclusion of Muslim immigrant communities, policies vital to issues of integration and security (the German record on this issue is a very poor one). 66 The social exclusion of young Muslim immigrants makes them susceptible to the totalitarian ideology of Islamism. This makes them easy prey to jihad-Islamists. The multiculturalism of post-modern cultural relativism also opens the gate for Islamists to Europe. It is this combination of a lack of integration and the 'anything goes' ideology of multiculturalism which smoothes the way for Islamic fundamentalists to establish safe havens for their networking.
In Europe and throughout the world, democratic civil society is the alternative to all totalitarianisms. To limit Islamist activities in Europe, the alternative to multiculturalism that needs to be pursued is cultural pluralism, because it combines the acceptance of diversity with the binding communal commitment to the core values of democracy and civil society. The Europeanisation of Islam so that it becomes a Euro-Islam 67 is one of the most promising strategies for averting the continued 'religionisation' of its politics into a source of tensions and conflict (see note 45) . Another tactic in the efforts to counter jihad terrorism is to engage in a war of ideas instead of 'tolerating the intolerable', even if such a strategy 'verges on the politically incorrect'. 68 It belongs to the legacy of Karl Popper not only to defend the open society, but also to refuse to tolerate in the name of tolerance the intolerable, 69 i.e. any form of totalitarianism. The instruments needed to combat Islamist totalitarianism both in the world of Islam and in Europe are multifaceted. In this contribution I have been at pains to analyse and shed light on the challenge posed by jihadist Islamist totalitarian ideology to the open society of the West. However, it should not be forgotten that political Islam is primarily a challenge to Muslims, forcing them to confront the perceived threat to their religious faith and community, and also to come to terms with the reality of cultural modernity. 70 
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The final conclusion is that there are two issue posed by Islamism: first, the new totalitarianism at large in the world of Islam; and second, its impact on Europe due to the effects of global migration. The solution for Europe lies in Europeanising Islam in order to counter efforts to Islamise Europe. Since Islam is now an integral part of Europe, the call for a Euro-Islam 71 presents a democratic solution to the problem of Islamism. In the world of Islam itself the options are either to succumb to the new totalitarianism or alternatively to prepare the way for the reforms needed for Islam to embrace of secular democracy 72 within the framework of an open liberal Islam -though not the one proposed by Kurzman (note 12) . This would open the way for Muslims to join the rest of the world within the framework of democratic peace (see note 37). The introduction of real democracy to the world of Islam would help Muslims to come to terms with the rest of the world and to be inoculated against the illusions of a global Islamisation.
In the ongoing war of ideas, Islamists argue that 'Islam is a religion of peace'. However, their jihadist internationalism is not a contribution to world peace, but a new variety of terrorist totalitarian movement, one that alienates Muslims from the rest of humanity. While Muslims are being challenged to dissociate themselves from totalitarian global jihad, a European-led democratisation of the European Union's sphere of influence is the best policy for countering Islamist totalitarian ideology, and to break the deadlock of the 'unsuccessful integration' of Muslims in Europe. 73 In short, Islamist jihadism -both as an ideology and as a movement -poses a civilisational challenge to Europe's secular democracy and to Muslims themselves.
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